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Discourse XVIII
"The true student of the Way has nothing to do with Buddhas, nothing to

do with Bodhisattvas or Arhats.    Nor has he anything to do with what is held to
be excellent in the three realms.    Having transcended these, in solitary freedom,
he is not bound to things.    Though heaven and earth were to turn upside down I
wouldn't have a doubt; though all the buddhas of the ten directions were to mani-
fest themselves before me, I wouldn't have any joy; though the three hells were to
suddenly yawn at my feet, I wouldn't have any fear.    Why is this so?    Because
as I see it, all dharmas are empty forms; when transformation takes place they are
existent, when transformation does ot take place they are non-existent.    The three
realms are mind only, the ten thousand dharmas are consciousness only.    Hence:

Illusory dreams, flowers in the sky,
Why trouble to grasp at them!
The portion that we just read is the continuation of the part of the Rinzai

Roku that I gave teisho on during the Rohatsu dai-sesshin.    What I gave teisho on

during the Rohatsu dai-sesshin was the preceeding portion, where it says, There-

fore when the realization has been attained that the six      kinds, colors, sound,

odor, taste, touch, and dharmas are all empty forms, they cannot bind this person

of the Way who is dependent upon nothing.    Although that person is consituted

of the seepage of the five skandhas, yet that person has supernatural powers while

walking upon this earth.    

Now, it's very difficult for us beings who belong to phenomenal existence

really to come to a place like this, even though we may practice five or ten years.

Why is that?    We end up that way because we take as our basis this self that says,



I am.    As long as we fixate our self and think that it is what we really are, then of

course there will be nothing so lovable to us as that limited self.    Indeed, it is cer-

tainly true that our self is the thing we love most, our most valued possession.

But the consciousness that really fathoms into what the self is will come to mani-

fest that wisdom wherein one understands with crystal clarity that I am every-

thing, there is nothing that I am not.    We call that mode of consciousness, that

mode of knowing, that can manifest this clear wisdom by the term prajna, which

means the wisdom that sees things as they are.

It happens automatically that when one manifests the complete activity of

knowing, then one comes to realize that one contains everything as one's content.

If we fixate the small self that claims, I am, then we will inevitably fall in love

with that small self, and those that love that small self for us we'll look upon as

our allies, but those that refuse to love that small self for us we will end up look-

ing upon as enemies.    Isn't it true that even if a child hits its mother, the mother

never thinks that the child is evil or an enemy?    That's why it is that, from ancient

times, the wise and spiritual leaders of mankind have taught that we are everyone,

we are everything as our content, and that's why they say, Thou shalt love thine

enemy.    It's okay to value yourself, to love yourself, but if you stand in the per-

spective of a fixated self, thinking that is what I am, looking at everything from

that perspective only, then this cannot be called real love.    It was along these

lines that I gave teisho for a whole week during Rohatsu, on that rather small por-

tion of the Rinzai Roku.    

What one has to gain is that clear wisdom wherein one understands that



what one truly is is the Buddha, that is to say, one truly is utterly without form.

That perspective of the true god, the true buddha, in Tathagata Zen we refer to as

the manifestation of one's true self.    One's true body never stands in contrast to

anything; therefore it is referred to as formless, without materiality.    What Bud-

dhism says is that we ordinary human beings have to acknowledge that the activ-

ity of the source manifests that state.    That manifestation is an activity.    That do-

ing which manifests the true god, the true buddha, the true self, we call the activ-

ity of the dharma.

The activity of the dharma is constantly manifesting a state that is form-

less, that is to say, that is in no way contrasting with anything.    It is a manifesta-

tion that cannot be compared with anything, and that is why it is called formless.

If you want to say it is without appearance, if you want to say it is without form--

these are just different words to express the same reality. We have to acknowledge

that manifestation of a formless body that has as its very content the pure doing of

the dharma.    

What we mean by the activity of the dharma is that activity that, on one

hand, manifests  true materiality,  that is to say,  the formless,  and, on the other

hand, manifests the state wherein father, mother, and child, the three worlds, sepa-

rate.      The real activity of formlessness comes about when father, mother, and

child--that is  to say,  future,  past,  and present--reunite.      What is meant by the

world with form is this material world that we live in wherein past, present, and

future are separate, that is, it has form as opposed to being formless.    We live in

the so-called material world, by which we mean the world wherein past, present,



and future have separated.    

But the activity of the dharma, by its very nature, although it divides into

past, present, and future, also brings past, present, and future back to that primor-

dial, formless state that has been described as the true buddha.    The activity of

the true dharma inevitably manifests the true buddha wherein past, present, and

future become one.    This is, of course, the world of thThe portion that we just

read is the continuation of the part of the Rinzai Roku that I gave teisho on during

the Rohatsu dai-sesshin.    What I gave teisho on during the Rohatsu dai-sesshin

was the preceeding portion, where it says, Therefore when the realization has been

attained that the six    kinds, colors, sound, odor, taste, touch, and dharmas are all

empty forms, they cannot bind this person of the Way who is dependent upon

nothing.    Although that person is consituted of the seepage of the five skandhas,

yet that person has supernatural powers while walking upon this earth.    

Now, it's very difficult for us beings who belong to phenomenal existence

really to come to a place like this, even though we may practice five or ten years.

Why is that?    We end up that way because we take as our basis this self that says,

I am.    As long as we fixate our self and think that it is what we really are, then of

course there will be nothing so lovable to us as that limited self.    Indeed, it is cer-

tainly true that our self is the thing we love most, our most valued possession.

But the consciousness that really fathoms into what the self is will come to mani-

fest that wisdom wherein one understands with crystal clarity that I am every-

thing, there is nothing that I am not.    We call that mode of consciousness, that



mode of knowing, that can manifest this clear wisdom by the term prajna, which

means the wisdom that sees things as they are.

It happens automatically that when one manifests the complete activity of

knowing, then one comes to realize that one contains everything as one's content.

If we fixate the small self that claims, I am, then we will inevitably fall in love

with that small self, and those that love that small self for us we'll look upon as

our allies, but those that refuse to love that small self for us we will end up look-

ing upon as enemies.    Isn't it true that even if a child hits its mother, the mother

never thinks that the child is evil or an enemy?    That's why it is that, from ancient

times, the wise and spiritual leaders of mankind have taught that we are everyone,

we are everything as our content, and that's why they say, Thou shalt love thine

enemy.    It's okay to value yourself, to love yourself, but if you stand in the per-

spective of a fixated self, thinking that is what I am, looking at everything from

that perspective only, then this cannot be called real love.    It was along these

lines that I gave teisho for a whole week during Rohatsu, on that rather small por-

tion of the Rinzai Roku.    

What one has to gain is that clear wisdom wherein one understands that

what one truly is is the Buddha, that is to say, one truly is utterly without form.

That perspective of the true god, the true buddha, in Tathagata Zen we refer to as

the manifestation of one's true self.    One's true body never stands in contrast to

anything; therefore it is referred to as formless, without materiality.    What Bud-

dhism says is that we ordinary human beings have to acknowledge that the activ-

ity of the source manifests that state.    That manifestation is an activity.    That do-



ing which manifests the true god, the true buddha, the true sele formless.    That

state of completeness, that formless completeness that is the true knowing of pra-

jna, is an impersonal world.    When we speak from a personal perspective, when

we personify it from a human perspective, we can refer to it as true love.    It could

be said that the true goal of human existence is to experience true love.    

But it's also pointed out that this activity of the true dharma never fixates

the  buddha.      Inevitably  that  true  buddha,  that  formless,  complete  knowing,

breaks up into past, present, and future, and we return to the world of the sentient,

the world of the human, the material world.    The activity of the dharma does two

things: it manifests the state of the formless and it manifests the world of phenom-

enal existence, the world of what we call the sattvas, the sentient beings, the ani-

mals, the birds, the plants, the humans--the material world.    

Every single day we're alternating back and forth all day between the state

of manifesting the true buddha and the state of manifesting the human.    I know

this seems difficult, but the fact is that everyone does it anyway.    And because

everybody actually is doing it, from that perspective Buddhist practice is not such

a difficult thing.    But everything gets difficult if we get involved in what might

be described as one-sided love, when we think that the small self is what we really

are and we fixate it and love it in an unbalanced way.    Then everything gets very

difficult, because if somebody doesn't love that small self the way we do, then

we'll start to hate that person and we won't be able to practice.    Even if a mother

has 500 children, she will never resent those children, no matter what they do.

That's why we have in religion this expression the Holy Mother.    It's just like a



doctor.    No real doctor would refuse to treat somebody because they were poor or

refuse to give them an examination because he or she didn't like their appearance.

No doctor would say, I refuse to see that person because that person is a woman,

or, I refuse to see that person because that person is a man.    That's why we have

an expression in our language that has come down from ancient times that says

that the art of the doctor, the physician, is the truly human art, is a skill that is

based on the concept of true humanity.    But it's difficult.    

Anyway, I talked for the whole Rohatsu, one week, just on that short sec-

tion.    What Rinzai is getting at is, as long as one fixates and loves the self, then

all that one is doing is an imitation of love, because if, deep down in one's guts,

one is fixating oneself, one cannot really manifest love, and so one is just deceiv-

ing people, like being deceived by fox spirits.    If we fixate and love the self, then

anybody that doesn't love that self will appear to us as the devil incarnate.    This

way of looking at things is what Rinzai refers to as the perspective of those that

are outside of the Way, translated in your book as heretics.    

It's one thing to learn the principles; it's quite another thing to actually be

able to do this.    It's very difficult.    If one practices Buddhism, one practices Zen,

inevitably one comes to the conclusion that I haven't gone far enough, I'm not

there yet, I haven't gone all the way yet.    Rinzai continues to call out to us as we

read, trying to point out to us the manifestation of the true wisdom that under-

stands the relationship between the self  that hasn't  gone far enough, that's  not

there yet, which is to say, the incomplete self, and the complete self, which is also

manifested by the source.    It's a hard thing to understand, and I ask you to listen



with your eyes wide open.

Rinzai, with different words, continues on, [addressing?] the real student

of the Way.    By the real student of the Way we mean the person that practices the

bodhisattva path.    According to Buddhism, we human beingsonly have one path

for us, and that is the path of the bodhisattva.    

Now we come to the point of just what is meant by this so-called bod-

hisattva path.    What kind of practice does a bodhisattva practice?    This is really

an awesome thing.    Rinzai is crying as he speaks to us.    It goes without saying

that what we mean by a true student of the Way is the person that actually prac-

tices the bodhisattva path.

No one comes into this world complete.    Whether you're the president of

a country or a general, even if you're the Buddha, or Jesus Christ, or Socrates,

none of these people came into this world already complete.    They all appeared

as an incomplete being.    If you don't understand that you come into existence as

an incomplete being, then you will never be able to understand what is meant by

study and practice.    There are all sorts of teachings available for that incomplete

self, spiritual teachings that say do it this way, do it that way, if you do that, then

the devil's going to get you.    That's fine that all different kinds of teachings like

that exist.    It's fine to tell people if you worship the Buddha on your right you'll

be healthy and smart.    But what one has to really fathom is what happens

if in this process one rejects the devil.    Both the good god and the bad god live in

the self same world that you live in.    If you look upon the bad god as your en-

emy, if you enter into combat with the bad god, then you have left out a part of



your world.    

If we get sick, we go to a doctor, and the doctor says this medicine is good

for you, but avoid that medicine.    If we take the medicine, then we get better.    In

fact, that's my problem, I won't listen to my own doctors.    But at some point in

one's treatment the doctor may well say, Okay, now it's time to try a little of that

other medicine that I said you should avoid.    To speak tangibly, a doctor may say,

Avoid salty foods.    One rejects what is salty, doesn't take it.    But when you get

better the doctor says, Now, take some salty things and exercise.    

On the path to what we truly are all sorts of things occur, so it's necessary

to have all sorts of instructions: eat salt, don't eat salt, do it this way, do it that

way, avoid this food, take that food.    But the fact is, when we really understand

our nature, we understand that there is not any one single thing to be left out,

avoided, or rejected.    What Buddhism says is, when you manifest the true self,

then you have as your content everything; all the good medicine and all the bad

medicine, all the good foods and all the bad foods are your very content, they are

within you.

What Buddhism says is [...] that teachings are given that say avoid this

evil, reject the devil, from the perspective of what we call  upaya, that is to say,

[as] a skillful means, an expedient along the path to the manifestation of one's true

self; but when one manifests one's true self, one comes to realize that there liter-

ally is no single thing to be rejected, there is no devil to be left out.

What one has to realize is that, of course, we all want to be good people,

but if one leaves out the devil, then one has just become a good fixated person.



When we manifest a complete self, then we have as our complete content both the

plus and the minus, both the good and the evil.    That's why they say when one

manifests the true wisdom consciousness, the complete doing that is knowing,

then there is neither God nor the devil.    What Zen says is that this experience

of  nothing to  prefer,  not  needing to  avoid or  to have anything particularly,  is

where one must start one's Zen practice.    There are all sorts of Zen that are popu-

lar, and they're not to be rejected, because these are all  upayas, they are expedi-

ents along the path to the manifestation of complete self.    What we mean by Zen

is so-called Tathagata Zen, and Tathagata Zen is the manifestation of true love,

that is to say, the manifestation of oneself as containing every single thing.    If

we're one-sided and only want what is beautiful, then it's no longer Tathagata Zen.

A complete self comes into existence only when we have both activities of

Tathagata.    Tathagata can be broken down into tatha-a'gata, which is thus com-

ing, and tatha-gata, which is the thus going.    These two antagonistic activities,

contrary activities, we must make both of them what we are.    That means that

one is not one-sided into the plus or the minus, one is not one-sided into male or

female.    What we mean by bodhisattva is that complete person that is both male

and female.    What is meant by bodhisattva is a person with a strong will, a vow, a

will to do the practice that does not seek good, to do the practice that does not

avoid evil.    Such a being has as content both activities, and that activity of the

source constantly unites and contrasts, unites and contrasts.      It  has being and

non-being united and then coming into contrast, and this vibration back and forth



between neutralizing and polarizing happens without the tiniest will or desire; it is

absolutely  spontaneous  and  effortless.      In  other  words,  the  inevitable  conse-

quence of having practiced with strong will is that one manifests the state of the

utterly effortless.    That activity, that effortless, will-less, spontaneous activity of

the source is called true love, or compasssion.    

In contrast to the path of the bodhisattva, which is one of strong will, the

buddha path is that effortless, will-less, spontaneous arising.    Inevitably we mani-

fest both situations, the situation where we have to practice with strong will and a

situation where we effortlessly and spontaneously interact with others.    Although

it seems difficult, the fact is, without really knowing it, all of you are actually do-

ing both paths, the bodhisattva and the buddha.    A man and woman talking to

each other, they're not thinking, I love you, I hate you; they're just talking.

Rinzai speaks with extreme words, because somebody that really under-

stands about this practice is not one-sided.    They are not one-sided into just want-

ing to experience God or the Buddha.     In other words, they do not avoid the

devil.    Rinzai goes on to speak about not taking the bodhisattva, not grasping the

arhat, not holding on to what is excellent within the three-fold phenomenal realm.

He's talking about the same thing.    

In other words, the real practitioner effortlessly enters into a relationship

with a flower, with a mountain, with a tree, or with another human being.    It's

based upon this that we are able to exist.    We have to practice the fact that we are

always, without thinking, making a relationship with flowers, making a relation-

ship with animals, making a relationship with birds and with our fellow human



beings.    You should understand why practice is necessary.    

We have just come to our time, so I'd like to end with this.


